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$. The reintegreuen oi Giastiya ‘WET. shich 2 TF 
artaary okiect af Bharativa Shiksha, caa only be attained through 


PEERS. V5 : ee LS a es ‘ 
QES AS a SUIBIE CUMLUUYES ploy 


A Bharatiya Shiksha must stimulate the student's powe! of 
expression, bath writen and orat, al every seape an es docs ath 


> ‘ PuiGduew oe 
the highest ideals attained by the great literary masters in the 
intellectual and moral spheres. 


7. The technique of Bharatya Shiksha must involve— 


(a) the adoption by the teacher of the Guru attiuide 

which consists in taking a personal interest in the 
student; inspiring and encouraging him _to achieve 
distinction in his studies, entering into his life with 
a view to form ideals and remove. psychological 
obstacles; and creating in him 4 spirit of consecration. 
and i 

(%) the adoption by the atudent of the Shishya attitude 
by the development of— 


(i) respect for the teacher, : - e tg e 
(ii) a spirit of inquiry, _ 


(iii) & spirit of service towards the teacher. uhs 
institution, Bharat and Bharatiya Vidya. 


@. The ultimate aim of Bharatiya Shiksha is to teach the 
younger generation to appreciate and live up to the 
values of Bharatiya Vidya which flowing from the supreme ar 
of creative life-energy 35 represented by Shri Ramachandra 
Shri Krishna, Vyasa, Buddha and Mahavira have sl pares 
themselves in modern times in the life of Shi Rama rishne 
Paramahamsa, Swami Dayananda Saraswau, an 
Vivekananda, Shri Aurobindo and Mahatma Gandhi. 


9. Bharatlya Shiksha while equipping the student with ever) 
kind of scientific and technical training must teach the student, 00 
to sacrifice an ancient form oF attitude to an unreasomng 100 
(or change; not to retain a form or attitude which in the light of 
modern times can be replaced by another form OF attitude which ts 
» truer and more effective expression of the spirit of Bharatiya 
Vidya; and to capture the spirit afresh for each generation to 
present il to the world 
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GENERAL EDITOR’S PREFACE 


The Bhavan’s Book University volumes 
had rare success. About a million and a 
quarter volumes have been sold in about 
eleven years. However, there is an insistent 
demand for the stray volumes which the 
Bhavan has issued from time to time at a 
lower price. In order to meet this demand, it 
has been decided to issue the new One-Rupee 
Book University Series side by side with the 
Book University Series. | 


I hope this new One-Rupee Series will 
have the same good fortune which the other 
Series had, of being useful to those who are 
interested in the fundamental values of Indian 
Culture, and of reaching out to a wider 


audience. 


> 


‘Bharatiya Vidya. Bhavan, 


Chowpatty Road, Bombay-7. 
Vijaya Dashami 
September 28, 1963 


K. M. MUNSHI! 


‘ . 
on . 
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PREFACE 


‘The contents of this book are two leciures 
dulivered by me in April 1968 under the auspices 
-of tha University. of Madras under an endowment 
-@teated “in commemoration of the, thirty-eighth 
~ gosslon of the Indian Philosophical Congress held 
“yt! Madras in December, 1964. The lectures publi- 
- sbead here were the first to be delivered under the 
above endowment. The theme of these lectures, 
4s:-the title suggests, relates to an aspect of Ad- 
2 = ealta, philosophy . which. is\ comparatively — little 


ey and less recognized | even yby scholars, 


“jamely the aesthetic. It is hoped that the con- 


See ats of this. book will engage the attention. of 
eth 





@: scholar as well as the general reader, «[- am 


ie ss ices Bie Aes “Alankful. to the ‘Bharatiya Vidya Bhavan for- -pub- 





a * Vehing these lectures under ‘their popular Rupee 


‘Series. -L thank the University . of’ Madras for 


“the. permission accordéd for publishing these 
. lectures. 


pee : 3 ” Mares, f.M. 2. Manaprvan 


“August 1, 1969. 
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LEcTURE ONE 


BEAUTY AND THE BEAUTIFUL 


[tT is not unoften urged against Advaita that 

it leans heavily on the intellect to the neglect 
of the will and the emotions. Even when it is 
sometimes conceded that the training of the will 
is an essential prerequisite for Advaita-inquiry, 
it.is still sought to. be maintained that the emo- 
tions have no place at all in Advaita-discipline. 
The dry . intellectual |. that he is, what has the 
Advaitin: to do with © -sentiment or passion? , Is 
" it not his first duty’. to. quell the passions? ‘Does 


| he. not’ despise ae ‘Plessure- -seeker’s: ‘song (rag a : 


3 gita): | 
YG Gautama, ‘one Would cattier’ Jong. for the 
status of a jackal. iia lone forest. but. never - 
would desire liberation which is the negation 
of all objects of. enjoyment. - = : 

api brndaivane sunye érgalatvarn sa 
- jiechati, . a 
ha. tu ‘nirvigayary inoksain. kadacidapi - 
gautama. os 
Is it not.. the conviction of the ‘Advaitin—in 
fact, of all ascétics—that 
“the desires: do: ‘not. die with enjoyment, and 
that, on the. contrary, . they increase ever thore, 
like fire that is. fed" with, clarified butter. a 
Na. jatu “kérhal ‘Teamandsi aoe 
| samyati -. fi 


1. Cited in the Peace eae: Ven. 3; also - ‘the 
Vivaranaprameyasangraha, Varnaka 3. 


- gadie text which declares, “‘That, verily, which is 
the Infinite is happiness: 


f 
f 


havisé  Ikrsnavartmeva bhiya  evibhi- 


pardhate- 
dou 


tyne that aseeticism may be, and some 
rae oe 


earriecd fo absurd limits. and that. it 


fighs teyee Sh es 


Advatta for an approach to Po: 
liiy theourh ihe intellect. 


But the true aseciic 
sonal 


he who rejects or refuses what is of 
valuc; and Advaita should not be confounded 
with “brains in the abstract” which sounds so 
cold and dry and lifeless. 


What is usually referred to as the negation 
of the ascetic is, in fact, not a negation at all 


but a greater affirmation. Who is a negativist 


——is it he who leaves the small in order to realize 


the great, or he who clings, to the little because 
of utter shortsightedness? Who is the wiser of 


: “the two—the one who longs for” the plenary 
=... ¥eality, or the one who desires to peace 


0 ess “that 
which is fugitive, fragmentary, and finite? 
Even common sense would endorse the Upani- 


there is no happiness. 
in that which is small, the Ing : 


nite alone js” 
__ happiness.” 


yo vai bhima tat sukham; nilpe Sukcham 
 asti; bhiimaiva sukham3  & 

Ixplaining this text Sankara observe . 

ean be no happiness in what is small 






ze, “There 


| » because 
_. 2 Whatjs-small only serves to wket the thirst for 
iis) ynord; and thirst is the ‘source of. pain j 
7 ~ goen in the world that nothin 
- of pain affords happiness to one, e.g, fever, ete. 
| “a” “Manuaritytl, ti, 04; quoted in the , 


pain. It is 
g that is the cause 


Paficadngi, vj 
§, Chindogya Upanigad, VII, xxili, 1, dugi, vil 147, 
oe | 





Therefore it is but proper to hold that there is 
no happiness in the small. Hence the Infinite 
alone is happiness, the reason being that in the 
Infinite there is no possibility of the seed of 
pain’. So, the ascetic is not one who courts 
pain or privation, but one who is in quest of 
happiness and is prepared to adopt measures 
that are necessary for the success of his questi. 
His aim is not to suppress the passions, but to 
sublimate them. He has overcome visaya-kama 
(desire for sense-objects) because he has come 
to possess purna-kama (longing for the plenary 
reality). He is not willing to sell his soul for 
a mess of pottage. 

But, what about the Advaitin? Is there any 

room in his disciplinary scheme .even for what 
has been called the sublimation of passions? Is 
not his the rigorously intellectual road? Of what 
use is aesthétic delight to him? If he is faithful 
to the.pursuit of Truth, he cannot be a rasika 
(aesthete) also. What concept of“Beauty can 
he consistently have with his view that the path- 
way to the Real is knowledge (jrdna)? Post- 
poning a consideration of the nature of knowledge 
as the means to perfection, we shall here con- 
cern ourselves with the question whether there 
is no place for the concept of Beauty in the 
Advaita-view of Reality. 

Reality, according to the Upanisads which 
Advaita follows, is not only pure consciousness 
but also unexcellable bliss. A text of the Brha- 
daranyaka declares: 


: ee pad en _ ‘eo 
vijnanam anandam brahma 


3 


“Brahman is consciousness, bliss.’”* Bliss 
und beauty are identical because in Brahman- 
expertence there is no distinction of aesthetic 
Agee creed ceed fietie delight. What the text cited 
besssedae acs baci s;ralmman which is pure know- 
ledge is also bliss. It is not what is smitten 
with pain like objective knowledge; it is what 

oie ga is lucid, auspicious, unique, tireless, ever satis- 

ao ao fled | and homogeneous: Thus says Sankara: 

Se eo * taeeca dnandam na visayavijnanavad duh- 

ee) ae khaénuviddham, kim tarhi? prasannam 

Wepsss o> < vam atulam anayadsam nityaty ptam 

eh are ekarasam ity-arthah.5 

4 . It-is. thus essential to realize’ that truth apart 

Eon tom beauty or beauty: apart ‘from truth is not 
era ‘what. is real, Here is the testimony*of | the: poet's oe 

ce bee te Vision in. Keats’ s Odeon a Grecian Urns. 


- -¥ 
1 * roe 


& - as * ‘Beauty: is ‘truth, truth. beauty; that i is all 









Se ‘Ye know on earth, : and all. “ye. need to 
ated T ee a —  - -know’.¢ © | i eee 
Cea aa - ” And Shakespeare sings 1 ‘in “one. of his sonnets: 


ee ee ~““O how much more doth ‘beauty beauteot? 





Sg i em 

“Sacre 2 By that sweet omnamient whieh fruth. doth 
eee — oo givel | ; 
ae — . The rose looks: ‘fair; | Bue fairer™ “it deem 


ae SF For that sweet odéur which ‘doth: in it live”? 
fart ne "Meaty and .truth, bliss ‘an cgnnclourners. con- 
wee? “stitute - ithe” véry.. essence of. Reality.» here. “May 


SN Te : : re ee ere 








ee a tp  Byhadéranyaka. Upanisad, Ti, 4x, ' 28: 

ee oe : . Sea Sattkara’s commentary. -._ ; 

Bee ee ee 0. John Keats, Selected Poems, ed., by ‘aimund Blunder, 
eo OS  .  Colllrty,. London, and. Glasgow, Reprint 1961, bp. 259, 
a) ae oe Sonhet, LIV: : 
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be a shift in the stress from the one to the other 
aspect. But that the ultimate Reality is both 
truth and beauty at once is the highest teaching 
of the poet and the sage. Cognitive and affective 
expressions are employed to express the nature 
of Brahman, as for instance in the following text 
of the Taittiriya Upanisad: 
Satyatma - préyaramam ‘mana. - anandam 
Son Samana amrtam.® 
“It is that whose self is truth, place of de- 
light life, and. bliss. mind; it is the fulness of 
peace, immortal.’ | 
‘Existence’ , ‘Consciousness’, and ‘Bliss’ are 
the terms: which indicate the essential nature of 
Brahman. | Reality’ is’ “sat, cit, Gnanda. This is 
taught in several” ‘Vedantic: texts. “One such: is 


the. following’ verse ‘from: ‘Sankara’ s:‘Atmabodha: 


_-prakas so’rleaisya: “toyasya ~ i ae 
, | “Saityam: agner: “yathosna a 
aos " séabhavah: ‘setclienindes 
| nitya-nirmalatétmanah. Bee weg. 


‘““AS light is the nature of the sun, coolness 
of water, and heat of fire, so is existence- -consci- 
Ousness puss: -eternity-purity of the. self”. 

The nature ‘of. Reality can never charige. 
Brahman | is” ‘existence; ‘it-is not conditioned by 
time; it: is’ ‘timeléss. It is ‘consciousness, sélf- 
luminous. * “It is: “bliss; ‘the plenary value; there 
is not even avtradce’ ‘of -niisery in ‘it. ‘Tt is eternal, ey 
infiriite, ‘and: absolutely: ‘bleiishless.1° Existence, | 


8. ‘ Taittiriya.. Upanisad, I, vi, “2. 

9. Atmabodha,, 24; 2. 

10. See . Self-knowledge:. ‘(Atina-bodha) Pes Sabkaracarya. 
"Fd. by pia M. FP -Mahadevan. (Madras) 1964 p. 39. 
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consciousness, and bliss are neither parts of 
Brahman, nor its properties. They constitute 
ihe very natote of Brahman, and not its allribules. 
Whores thes ove nei mutually different, thew 
veer ot. uh abtiereat. As the author of the 
Peneapadika observes, “There are these attri- 
hikes: hnnpiness, experience of objects, and 
elernalily; although they are not separate from 
consciousness, ‘they appear as if separate.” 
anando visayanubhavo nityatvam cett 
santi dharméh, aprthaktvepi caitanyat 
prthag-ivavabhasante”’.'! 

Brahman is the non-dual reality without 
even internal distinctions. It is not proper to 
regard existence, consciousness, and bliss, as 
three aspects of Brahman. But at "the empirical 
level they appear as if different, and may. even 
be graded. ‘Existence’ is the most. general of 
these aspects, and is manifest in all. things, con- 
scious as well as non-conscious. ‘Consciousness’ 
along with ‘existence’ is reflected in the next 
higher grade consisting of the modes of mirit 
_ In which tamas (dullness) and rajas (passion) 
are dominant. In the pure modes of the mind 
where sattva (goodness) predomina\ the bliss- 
aspect also is reflected. The differe: | 
the reflections of Brahman in impure and pure 







“>. mental modes is comparabfé tq the - difference | 


Between the reflections of the moon ‘in a turbid 
pool of water and in a clear and calm lake. | 


NeW ee ee ed reine ee, 


11, Seo T. M. P. Mahadevan, The Philosophy of Advaita 
(with special reference to Bharatitirtha-Vidyaranya), 
Qnd odin, 1957, Ganesh & Co., Madras, p 1 
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Wee y, ..0 -anenaat to 
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Another simile is also to be found in the Panca- 
dasi. Water receives from fire the latter’s heat | 
and not its luminosity; but a dried piece of wood 
receives from fire both its heat and luminosiiy. 
Similarly, while the pure mental modes reflect 
the ‘consciousness’ and ‘bliss’ aspects of Brahman, 
the modes that are impure reflect the ‘conscious- 
ness’ aspect and not the ‘bliss’ aspect. Even 
among the pure modes there are grades or levels. 
The rule is: the purer the mode, the intenser 
and clearer is the manifestation of ‘bliss’.” 
Adopting the scheme of the categorial 
levels in evolution—-Matter, Life, and Mind—, 
we may say that.at.each successive emergence 
one more. aspect, of, the Real is added, so that 
there is a ‘sense in. Saying that. Life is more real 
than Matter; - ‘and: Mind. more real. than. Life—al- 
though it is true, we proceed. immediately to add, 
that there are no degrees or grades in Reality 
itself. ‘The doctrine of ‘the five sheaths (koSa- 
pancaka) teaches the same truth. Annamaya, 
pranamaya, manomaya, vijnanamaya and dnanda- 
maya stand respectively for pre-conscious exist- 
ence or matter (anna), pre-discursive conscious- 
ness which is life (prana), discursive or theoretic: 
consciousness which is pure reason (manas), 


moral consciousness which is practical reason . 


(vijfdna), and aesthetic. delight which is super- 
consciousness | (anandamaya). Making use of the 
expression ‘rasa’, the Maitri Upanisad says: 
“Verily, life (préna) is the essence (rasa) of food 
(anna, matter); mind (manas), of life; under- 


12. The Parcadasi, xv, 8 fi. 


oe 
ee 
7" * 


Klanding (vijiina), of mind; bliss (ananda), of 
understanding’. 
praivo va annasya rasah, manah pranasyc, 
repamam  manasah, dnandam = rijine 
nasya." 


6 ened ¢ Sr yermamemyerpee «oop «+ 


The object in my adverting to this categorial : 
scheme is to show that, according to Advaita, : 

















5 aesthetic delight or bliss is a higher manifesta- 
- tion of Brahman than even knowledge or con- 
ee sciousness”. !4 
oe A well-known text of the Taittiriya Upanigad 
meme S 2 employs the very tern ‘rasa’ to indicate the 
a -, nature of the Self (Atman): | 
aie “-raso vai. sah rasan hyevayarn labdhva’ 
- nandi bhavati ko hyevanyat ah pranyat 
2 --yadesa akedisa: ar na. a sat esa, geva’ 
a nandayati: by. * 3 ce 
am ae : Verily; he Gi i.e. Atman) is the essence: ‘Viaea): 
nes Rasa! which means literally ‘savour’..or ‘taste’ 
“ss Is*that which gives satisfaction’ or ‘causes happi- 
cee ness, In the world we are: familiar ‘with: ‘What 
a is sour, etc., yielding pleasure. The Self is the 
Resco... source of plenary happiness. © * Hence, -itvis’ re- 
sont - ferred. to: as rasa.!6‘ It’ is on obtain; ao ‘the. ‘Self 
| thar ‘One bécomes happy. It is ob; wed that the 
poe!) page’ or the saint is s supremely hépp ; eo 
ae. Bea ee tacee | me Ce ma 
te eee. 13.) Maitrt, Upanisad, vi, 13. | 
SE Re ald ae : George: Santayana, The *Sanse of. Beit) ‘The 7 
ae ne odern Library,” New . York, 1953, ‘Pp. i 
Se) eee a “Aesthetic’and moral judgments - are T sesordingly to 
“bo classed together in contrast to’ judgments” intellec- 
tial; :they are both judgments of value; wile intellec- 
“tual judgements are [edements of fact.” 
Be “Taltutya Upanigad, ii, 7: — 
; ony | s SES ere Tatttiriya-vartika, ii, 7, verse 4 
oe es 0 - raanh saro! meytanr brahma Gnando ivddauevate 


ae tee ee TAILED SO met ek 


sence of any desire for enjoyment of objects. 

The source of their happiness is, verily, the Self. 

‘ven the ignorant, without their own knowing, 

subsist on the Self. Who indeed would breathe, 

who would live, exclaims our text, if there 

were not this bliss in space! For truly, this 
‘essence) causes bliss. Sayanacarya, in his com- 
mentary on the present text, observes: ‘For 

: _ Brahman there is rasa-nature because it is to-be 
e+ enjoyed by that cognitive mode of the mind 
"which is generated: by ‘the ‘essential ‘Vedantic 
ge! Enjoyment: is: ‘the Apprehension of: rasa 


the 


AB: ‘preceded | by. longing.‘ (And,. “Brahman is ap- 
_pvelionded: by" thse: Who are: in ‘quest: of. know- 
tee + oles, only’ Jas: preceded | ‘by dong nging: (priti): “Logig- 
GS “ing. ‘or love “would: not ‘be. possible ‘if there: were | 


ered £¢ 24 ioe LES om f 
“nO: “happiness. “‘Theré fore, byt ‘the® term’ “rasa” “it*is: 









Sea oe ae 


“It: is. ‘significant . that: tHe Paittinya. text “raso ‘wai 
: sah? is quoted ina ‘work’ on. aesthetics like. Rasa- 
—-gangadhara in the context ‘Of defining-1 the nature 
of rasa. Introducing | the. text, J agannatha 


Vey -Pandita, the author, says: “On the authority of 
Es - Mo _ the’ felicitous scriptural, ‘text which: we. shall.cite, 
coo a it. is consciousness. (cit). itself, that. is .rasa, -as 
| Se | conditioned by delight. (rats) , ‘ete:, and with ob- 
. es oa 17. See Taittiriyarariyaka: with Styandoaryt’ s commentary 
oe: (Anandaérama: ‘Samskrit. ‘Seties,. No:: 36 ‘Bombay;: B98); 


eae ed a BABS 

ee oS rasaniya - Hedantavalija-jariita _ “inanovrtti. - - jaa - 
| nena’ svadaniyam iti brahmano-‘rasatvam. pritipurah- 
a ae saram ‘rasagrahanam dsvadanam: brahma, ca jijnasubhih 
a) pritipurvakam eva grhyate: pritigca- *nandamantarena 


na: sambhavati tasmad-rasasabdena brahmana. Gnanda— 
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seuration removed”."* Brahman which js pure 
consciousness is the highest rasa. In the words 
ol sre Ramana Maharsi, it is the all-pervading 
cgetided which integrates all the other pasas!! 

_ enuly in the absolute sense, thus, is Brah- 
man. Borrowing phrases from Plato, which 
apply equally to the Vedantic conception, we 
may say, Brahman is ‘surpassing beauty’—‘a 
beauty which in the first place is eternal, with- 
out beginning, and without end, unbegotten and 
without decay; and secondly, is not beautiful in 
one way and ugly in,another! no} beautiful at 
one time or place, or from one point of view and 
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foe then ugly’; )Brahman is unconditioned beauty 
#4 with its sifmple and. essential being ever one 
ses< Within itself, That Brahman which is Atman 
Jey. (Self) is unconditioned beauty may be shown 


tye 
y ane 
; | ‘ 
ug te 
Lae 


chia: by . considering its unconditioned lovability. 
s " '. Even those thinkers whose approach to aesthe- 
ze ast ~~ ties is empiricist or linguistic may not deny that 
“or. |beauty’ means ‘lovability’. This being so, we 

ae ean appreciate the teaching of Yajfiavalkya to 
_.,.\ Maitreyi in the Brhadaranyaka Upanicad that the 
rt! Self is the supremely lovable, : 
SS the teaching is that anything k 
.. — not for its own sake, but for the | 

: SAT Nor the self there is unqualified “Wye. for the 
i...) not-self there is but qualified love, and that too 
| Se aa Seties No. 12; Nirnaya- 


tie ea, 
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The essence of 
omjes lovable, 
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valkya, “dearer than wealth, dearer than every- 
thing else, and is innermost’’.2°. The love for 
other objects is secondary, since they contribute 
lo the pleasure of the self; the love for the self 
ilune is primary. The self is supremely lovable 
hecause it is the locus of the supreme happiness. 

Yajnavalkya’s view, however, should not be 
confused with the subjectivist or the utilitarian 
standpoint. The self which is supremely 
lovable is not the individual subject. It is the 
non-dual Self that is beauty and bliss. The 
other things are beautiful or lovable, not be- 
. Gause of their utility, but because they are mis- 
talon, for. the self or for what belong to the self. 


. oo SOty- is. dtself riot. the essence of beauty. An 
Colas anusing* -application: of;.the utility theory, which 
es ‘amounts. tio va: ‘radactio ; cad. absurdum,. is -put by 
; “Ls enophon’ Anto- the* mouth ; Of: “-Soctates. -- “Com- 

paring Himself with:a. ‘youth present. at-the same 


a banquet, who was about to receive the prize 


- of beauty, Socrates declares himself more beauti- 


ful and more worthy of the crown. For utility 
makes beauty, and eyes bulging out ftom the 
~ head like his are the most advantageous for see- 
ing; nostrils wide and open to the air like his, 
most appropriate for smell; and a mouth large 
and voluminous, like his, best fitted for eating; 
etc.2! It will | be, thus, readily seen that bo el 


20. Brhaddranyalea Updnisad, ay 0 iv, 8 
See Suresvara’s Vartika: “Dearer Han eal is the 
son; dearer than the son is the body; dearer than the 
body are the sense organs; dearer than the. sense organs 
is oF vital air; much dearer than the vital air is the 
-se 


21. Symposium of Xenophon v, quoted in George Santayana, 
op. cit., p. 155. 
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Ing the useful with the beautiful is, to say the 
lenal. absurd. Beauty is value that is intrinsic; 
itis the ultimate good. 

Moti: ame the works of art are beaulilu: 
only as reliccting the beauty that is Brahman, 
as participating in the plenary bliss. It is on 
a particle of this very bliss, says the Brhad«- 


: ratyaka, that other beings live. 
Lon: etasyaivinandasya anyini bhitani mat- 


ram. upajivanit. 22 


- . The appearances carry only fragmented bliss. 
~ But even this bliss may serve as an image of 
ae the eternal Self. It is thus that the poet re- 


eae Ht “ gards it.. What ‘appears as commonplace to the 
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ee es ye 4 prinaty: unrefined eye reveals to the vision of 


“the poet at least-a fragment of sufpernal: beauty. 


- dTennyson’s ‘Flower in: the: Crannied ‘Wall: is'an. | 
“instance in point: in such’ an insignificant ‘Tittle - 
“flower the peck sees hidden: the mystery: of the : 


eile: ees . e 3 & oy 
“Blower in ‘the amie wall: is 
eg I pluck you out of crannies 9+” 


ye koe. T hold- -you’ here, root and all, .in my. hand | 
ies 2 aot a, ee as ‘Little flower—but. if could understand’ 

ye BW What you. are, root. and ‘aSN 
xe ne ae od ‘should know: what* God ° 


“aia all” in all 
d - man’ ‘is” 
“To. ‘the: ‘artist’s eye, to “the divitie vision, “an 





-ebtngs ‘are beautiful, and~ oe is essentially 
-2dglys- It ‘has | ‘been ‘said: . “The mystics! ‘who’ de- : 
ane thet. to: ‘God there is no ‘distinction: in. the . 


i ee 


“Valtie- of things,. ‘and that only our human. pre- 
Judleé makes * ‘us ‘prefer a. Tose to an oyster, or 


a‘ eas Nera weet: 


a “Brohaitarenyalee | Upanisad Iv, iti, 39. 
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a lion to a monkey, have, of course, a reason 
for what they say. If we could strip ourselves 
of our human nature, we should undoubtedly 
find ourselves incapable of making these distinc- 
lions, as well as of thinking, perceiving, or wil- 
ling in any way which is now possible to us’. 
The sage, the seer, sees Rrahman everywhere. 
The panditas, says the Bhagavadgita, are those 
who see the ‘same (sama), i.e. the one Brahman 
that.is.not:.subject to modification . (ekamn. avikri- - 
yam brahma),. ina brahmin endowed with learn- 
ing. and. humility, in. a..cow,; in: an. elephant,. in 


a dog, or in a. -dog-eater# . It: requires; of: course, 


inner. culture, ’ the. cultivation: of the eye-divine, 


fine order to. be. able. to: ‘perceive. the: ‘all-pervading - 
“= beauty,:. the . glory.’ that: ‘As non:dual, As Arjuna 9). 
5. Xwas-not -able. to; understand. the. ‘suprerhe. doctrine: + ae 
oy that: ‘Godhead - is . all, ‘that: it--is..the. beginning, ee 
4 middle,:and.end.: of: all: things; che ‘requested , [Ss 
oS aRrsna - to. designate a. few. things ain; Which He =. | 
oe could: easily» recognise the, ‘splendouré ‘OF the: Lord. | 
It was in response to, this request. that, the: ‘Lord 


asked Arjuna to. contemplate . Godhead. in ‘the 


oo: best: of, each;: kind.: TO: sinstance , at few: :0f: the 7 
cy). firsts? “Tam Nios among the “Adityas”,.. de- 
clares. Sri Krsna, he am. thessui : among” ‘the umi- 

| naries. vod vam “Sankara. amoig: the: Rudéas:: 

“ among ‘generals I am Skanda.: p+ among ‘rivers: “I 
ain the + Ganges...’ samong © thet iNyrsnis ='L.: “arn 
_ ‘Wasudeva; among ‘the: Pandavas:'I : am Arjuna 2s: | 
" to my glories. ‘mere. is: no” end”, An: conclusion, 
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23. George Seniegane., Op... eit PR. ‘az. 


| 24. Biagconde V, 18... 


430 


the Lord sets forth the principle on which the 
designations are made: ‘Whatever has glory, 
brillianee, anc strength, know that to be a mani- 


rostations al -t pour ol VI, PETS Saker) hr eaeeen A Dearne a 
thine that dias excellence, thus, attracts our at- 
{tention easily, and 
“Hhe a star 
beacons from the abode where the eternal 
are’’ 26 


To detect beauty in the so-called ugly, to 
discern the sublime in what is grotesque would 


i demand a much deeper insight and the skill 


i 


divine. To cite the case of Arjuna once again, 
he was not able to stand the sight, of the cosmic 
form (visvariipa) of the Lord for long, in spite 
of the fact that the gift of divine vision was 


granted to him. The wonderful or marvellous — 


(ddbhuta) aspect of the Cosmic Form fascinated 
Arjuna. On seeing it, he burst. into ‘the’ most 
exquisite poetry which took the foym of a‘litany 
addressed to the Lord. But when he beheld 
also the all-devouring fearful (ghora) aspect, he 
felt himself unequal to it and pleaded with Sri 
Krsna to retract his visva-riipa, and appear again 


‘in his “normal limited mode. = Gs 
It is for the beriefit of such Af as Arjuna 


—the humans with their -limitatios and capabi- 
lities—that the artist creates his works of art. 


At: iss. not necessary for.;our : purpose to. consider 


the. diftérént’ théories: of. ‘art: But: in the creation 


of'an artist we may distinguish several levels ‘or 


es ee ee > ee 


‘ a5. Bhagavad-giti, ch, 


- Quoted in George ‘gantay ano, Op.. Cit). DP. 1. 
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layers. An art critic and art historian of Eng- 
land, Eric Newton, explains these levels with 
the help of the onion analogy. “The layers of 
. eaien can now be seen in relation to each 
ollier’, he explains, “They form a progression. 
On the level of the skin the artist is an observer ; 
on the next level, that of the outer layer he is a 
commentator; on the second layer, he is an inter- 
preter; on the third a visionary, and finally, 
when he reaches the core, a creator. At each 
stage in the progression he leaves the tangible, 
visible world—the apple, or whatever it may be 
that he has chosen as his subject-matter—a little 
farther behind and explores the intangible, in- 


visible world of his vie interieure”.* It is the 


exploration “of the inner reality that the artist 


really makes. The outer expression in art is 


not a representation of an object but ‘a creation. 
A painting, ‘for instance, is not a simple copy of 
a phenomenon, even as it is not mere “coloured 
powder mixed with yolk of egg, spread by means 
of animal’s bristles on to a surface of smoothed 
plaster; ink transferred to paper from grooves 
bitten by: nitric acid in a plate of polished cop- 
per’.29 There is idealisation necessarily involv- 
ed in a work of art. ‘That is why all superior 
art is beautiful. No human would like tragedy 
28. Eric Newton, The Meaning of Beauty (A Pelican Book), 
A 580, 1962), p. 85. poeeee os 
‘ After explaining the significance of the analogy, the 
author rightly remarks: “The layers exist only in theory. 
In practice they interpenetrate each other so completely 
that in looking at a given work of art, the beholder is 
conscious of them all simultaneously, and is therefore 


not conscious of them at all’’, Ibid., p. 87. 
29. Ibid., p. 88. = 
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in Hfe, unless it be a person endowed with God- 
vighon like Kunti who, at the conclusion of the 
Mahabharata War when Sri Krsna asked her to 
ciroone a dsoas, prayed: “Let tragic circum- 
alances ever aitend on us’’.3° The tragedy ina 
drama, on the contrary, is universally enjoyed. 
Similar is the case with the other arts such as 
painting and sculpture. The sight of a war is 
ghastly; but the portrait of a battle painted by a 
great artist is quite pleasing. The physical fea- 
tures .of a person may be awkward and uncouth; 


. but: a statue of him made by a sculptor with 
vision does not ‘fail to be beautiful. 


‘this light, “art- creation is ‘play’ rather | than 


Viewed in 


‘work’... ‘Work’ .means servitude, while ‘play’ 


= : ‘stands | “for. freedom. 31. It is. ‘the ‘mind: that is 
ane liberated from’ the apparent. and the (particular 
oo ‘that can, create art. It is.the mind that is 'sirni- 


ee yt 


Be 2. Tarly liberated that. can . appreciate | art: : “The 
* rappreciation of. beauty and its’ ‘embodiment: in 


the arts,” says “Santayana, “are activities which 
belong to our. holiday life, -when we are redeem- 
,ed°for the. moment. from the: ‘shadoWaof evil and 


-.the. slavery. ‘to. fear,. and are following: ‘the bent | 






of our nature where it choose o lead us’’.32. 


; Contemplation. of Nature’. BX ne understanding 
“the inystery of art serve +t ey to usa notion 
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of God and his creation. God, it should be noted, 
is not an irrelevance in Advaita, as it sometimes 
is wrongly alleged. There are not two Brahmans, 
as some critics are inclined to believe. The ulti- 
mate Reality, Brahman, is, it is true, uncondi- 
tioned, without attributes, without qualifications. 
But it is the same Reality that is called God 
when viewed in relation to the empirical world 
_ and the souls. If Brahman is Beauty and Bliss, 
win aesthetic language, God - ‘or Igvara is the. 
oo Beautiful and ‘the: Blissful, with a capital “B’, 
From our finite. standpoint, it: has ‘been declared 
on that the duality postulated. for’ the ‘sake of devo- 
oe. s Hon is. even | more. ‘beautiful: than ‘non-duality. 
ee __-Dhaketyartham, ie Keatpitam.. dvaitam advai- cA 


ear we. 8 


_ tadapi, sundaram... oe 
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eo : oe oe plates : the’ nature : and : constitution. of - ‘the uni- = 
ae “verse, ‘one is struck with wonder. “The, universe a 
jg differentiated by names and forms: ‘it: includes 7 

ao 0, Many agents and enjoyers; its . constituents are 
Soo .3 * Regulated-in: respect of: place;time; cause} action, 


ae “Nature, “when: eotiteniplatad,  pevedls a phdge er | 
: eee “sige ‘which swould' be: ‘unintelligible. jf God as ‘its: ae 
a ground: ‘were. not’ “postulated: : “When. one. conten: . me ek 


Seas and: fruit; the-design® swhichtiit! “reveals cannot: be eae ts 


oe even: concéived: by: the minds. Hor: such ani in- | 
ae finitely ordered! and variegated universe, no other © 
“e. . cause ‘or ‘ground: could ‘be postulated’ than the | 
ee, ~omnisciént®: and: oninipotent God: ‘Neither: Primal. 
“os © Nature, nor a’ ‘collection of atoms} nor. ‘non-exist- 
ence, nor the’ individual souls: aré’ equal:to the — 

' task of the world-projection. God alone can — 

Serve as the eagequare: ground. * Thus” Sankara 7 
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says in his Satrc-bhisya: 
asya jagatah naimaripibhyamn vyakriasya 
oucka-karly-bhoktr-samyuktasya pracine- 
mate. deta fala. nimitte bering phe 
Pevedyasya Manasapy-Acinlya-Tacdi Pa 
pasya janma-sthiti-bhaingan yatah sarva- 
Vrett sarvasakteh karanid-bhavati; tad- 

brahma.3 

The Svetéisvatara Upanisad begins with an 
inquiry into the nature of the world-ground. 
“What is the cause? Whence are we born? 
Whereby do we live? On what are we establish- 
ed? And. by whom supervised do we experience 
our pains and -pleasures?” The Upanisad finds 
that the proper-answer to these questions cannot 
be given in terms of any “material or finite prin- 
ciple. Time (kala), nature (svabhava), neces- 


. sity (niyati), chance .(yadrecha). the elements 


(bhita); the womb (yoni), or male ( purusa),— 
none of these can serve as the first ‘cause, Over 
all these which. may be regarded as but the 


secondary causes, there rules the self-power — 


(atma-sakti) of God (deva), hidden in his own 
qualities (guna). They wo follow ‘the “yoga of 
meditation see this Divinity. | Lode 





adhisthitah kena sukhetar esu - 
vartimahe' brahmavido vyavasthim. 

kilah svabhavo niyatir-yadrecha 
bhittaini yonih purusa iti cintyam, 


ONE Pee, te catnip ne, 
— ee, 


88. Brahma-sitra-bhasya, I, i, 2. 
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samyoga esam na tvadtmabhavad- 
dtmapyanisah sukhaduhkhahetohk. 

te dhyanayoganugata apasyan 
demitmasaktimn  svaqunaironigtdham, 

veh karenant nilehilane tani 
kalatmayukinnyadhitisth aty-ekah.3/ 

What sort of a crention-act is God’s?:> An 
understanding of art as play will give us the clue 
to an answer.. ‘Play’, as we have seen, stands for 
freedom, as contrasted with work which implies 
constriction. The artist is ‘free’ in a sense in 
which the worker is not. The manifestation of 
the world by God is like the free-play of the 
artist in his art-creation.. The latter, of course, 
is not perfectly free; he has only relative frée- 
dom. ‘The artist is limited in his imagination, 
on the one ‘hand, and by the material which 
serves as thé medium of his art-expression, on 
the the -other. God has no such restrictions. 
Hig creation ‘is ‘play’ in the fullest sense of the 
term. He is absolutely free because he is omni- 
scient and is not constrained by any material 
outside of him. According to Vedanta, God is 
the sole and the whole cause of the world. 

The ‘Play’ model is significant in another way 
also. Some modern writers on aesthetics have 
drawn our attention to the nature of art as ‘illu- 
sion play’. According to one of them, “the paint- 
ing, the statue, the poem, or the drama, like the 
child’s doll, lives in the imagination ‘as if? it were 
real. Even in the abstract arts, such as music 
or architecture, art consists of the illusion of feel- 


34, Svetasvatara Upanisad, I, 1-3. 
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Ing" ‘The point that interests us here is that 
“the condition for the aesthetic is acura 
And this is exactly the feature in which art and 
(hi. stevia plans comeide?, & The concept qf a 

rlay oa applied to God's creation of the worid ts: 
nol necessarily opposed to the concept of mays 


illusion). Assuming that lilavada implies the 


.. belief that everything is real, that there is real 
“‘-ereation or evolution, Sankara’s view of maya 
--) Jyas cbeen criticized.2’. But, as we have seen, 


7 there is no basis for the assumption that ‘play’ 
eS and*dllusion’ are incompatible. The two aspects 


that. characterize the Advaita approach to the 


fi ee coricept™ of world-projection are:. (1) the. effort- 
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‘agdessness ‘Or: freedom on: the part: of. God, and: (2) 


tthe: illusoriness ‘of the projection itself. ~ Sankara 
“uses - the. expression: ‘lila-nyaya’: in. the ‘sense of 


_ @ffortless. . -(aprayatna) : _manifestation, like the. 
“spormal: : breathing of .a, person. (purusanihsei- 
- saat). 38 And, he points. out that. the. creation~ _ 
“texts. of scripture do not have: for their purport : 


the. affirmation of the reality of creation, Com- 
menting on the aphorism ‘lokavat-tu-litg-kgingl- 


ane yam’ he says: “This. creation-text does. not have 
: gre ‘its. content. what ‘is.: -absolutely. real... ‘because | 


At: has for its sphere. the. empirical - ‘usage. regard- 
-dbg name and form | imagined..on account of 


‘recor 





53 Malvin' ‘Rader: (Ed: a ‘Modern Book of Est . 
A ae inchart: arid: Winston; New. ‘York, 3rd-Edn. ite Def | 
2 : | 


“Alivtroductory: Note. to! selection, from | ‘Ronra J. 
“80. “Ybidi, pot ‘Tange. 


~ See The Indian “Philosophical Congress: Silvey Jubilee | 


» Commemoration Volume, 1950. 
“Tho Symposium: Has Sri Aurobindo refute d 
2 yada? Pp. 85-118. ct | Maya- 
‘38. _ Biglnasilice Pere I, a 
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nescience (avidyg), and because its real inten- 
tion is to expound the Selfhood of Brahman”. 
Having considered God as the ground of the 
world-manifestation, let us turn to the concept 
of God as the supreme object of meditation and 
worship. God is worshipped in various forms 
and under different names. It is the same God 
that takes on a variety of forms and names 
through - his power of maya. He. assumes the 
form which the devotee “chooses, and ‘responds: to. 
the name by which’ he is: called:.: -“Wheriever 
dharma is threatened, God. incarnates himself ini 


order to ‘preserve it for the world: ‘Although’: n> 
porn. and: ‘without: body;: he. appears: ‘to: ‘be: ‘boriiias 


o9t ‘were,. sto: ‘be: ‘embodied as. it. were: In order. 40° 


shower’ his. “grace. on the devotee: in ‘the: ‘most: ‘one’. 
crete. ‘mode, he ‘makes’ the: ‘Images’ that: are: made” 


SE : for’ Aim: alive: with: divinity. © Tt’ is. ‘true? ‘that® the: 
Ca highest: “way. ‘of: -worship* is’ to see" “God: every 


where; ‘as: all in alli “But for most: people, limited” 


as: they: ‘are, “‘uhevolved: aS they are, this: becornés 


difficult, if not: impossible. For theirsake,; ‘God 
assumes limited forms and definite names. It is 
in. this - -manner. that. Isvara: ‘becomes - ‘the. upasya- 
Bri hman; the: ‘object: ‘of: meditation. Soke, pete, 

Various ; as: are: the forms of: God: and the i re- 


watt 


a "their. “Wtlémpt ts rey express “the ‘Beautiful. ne ‘Tie’ 
~ word ‘deva’ itself, ‘comes from a root which, means 





39. Ibid., A, i, 33. na “ceyam paramarthavisaya srsticgrutih; 


_ avidyakalpita-naémaripavyavahara * ‘gocaratvat ‘brahkmat- 


mabhava-pratipadana-paratvac-ca. ~ 
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‘to be effulgent’. The plurality of 
inconsistent with the non-dua- 
A French orientalist, in hts 
looks like an alarming title 
akes out a plausibie case 
to be more faithful to 


‘to onhine’, 
Cod-forms is not 
lity oof Dradiaan. 
Pood Dern wireat 
toaate Polyileisina’, m 
tor considering polytheism 
non-dualism than monotheism. 

“In our time’, he says, ‘monotheism is often 
considered a higher form of religion than poly- 
theism. People speak of God, pray to God, 
search for God rather than speak of gods, pray 
to a particular god, or acknowledge various 
divine incarnations. Individual monotheistic 
worshippers, however, usually worship a parti- 
cularized form of their god and not his causal, 
unmanifest, formless aspect.... | ae 
In the. polytheistic religion each individual 
worshipper has a chosen deity (ista-devata) and 
does not usually worship other Gods in the same 
way as his own, as the one he feels nearer to. 
himelf. Yet he acknowledges other gods. The 
Hindu, whether he be a worshipper of the Per- 
vader (Visnu), the Destroyer (Siva), Energy 
a (Sakti), or the Sun (Sirya), is always ready to 

acknowledge the equivalence of these deities as 
the manifestations of distinct powers spring- 
ing. from an unknowable ‘Immensity’ ”.® 
ik oe ee ee 
ore amaoae ‘forms™- as it were in accordance 
- with the: particular choice of the devotee con- 
cerned. Sankara gives the analogy of ghee 


40. Alain Danielou, Hindu. Polythei 
Paul, London, 1964), DD. A ea (Routledge & Kegal 
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solidifying through chilling (ghrtakathinyavat) 
to explain the phenomenon of the formless taking 
on forms. Sri Ramakrishna cites as an illus- 
tration water turning into ice. “Saccidinanda 
is like an infinite ocean’, he teaches, “Intense 
cold freezes the water into ice, which floats on 
the ocean in blocks of various forms. Likewise, 
through the cooling influence of bhakti, one sees 
forms of God in the Ocean of the Absolute’’. 
The sage recognizes the same Godhead in all the 
forms. God appears as male and female, as 
young and old: in all these modes it is his glory 
that is manifested. After describing the abso- 
lute spirit thus: ‘“That verily is Agni (fire); that 
is Aditya (the sun); that is the moon; that indeed 
is the pure; that is Brahman; that is the waters; 
that. is Prajapati (Lord of Creation)’, the seer 
of the Svetasvatara Upanisad addresses to the 
Supreme the following prayer: | 
tvarn stri tvamh. puman asi’ 
tvam kumara uta va kumart, 
tvam jirno dandena vancasi 
jato bhavasi visvato-mukhah. 
“Thou art woman; thou art man; thou art 
the youth and the maiden too; thou as an old 
man totterest with a staff; being born, thou be- 
comest facing in all. directions’, It is signi- 


ot ee re ee ae ee ae eh ne te ee Siok, ky ae reese 
ficant that if ‘his commentary on this. passage, - 


“. 4 : 





41. See Acdrya-svamigal Upannyasangal, 1957-59, Part III ~ 

. .(Kaldimagal Karyalayam, Madras), p. 139. |. } 

42. The Gospel of Sri Ramakrishna. Tr. by Swami Nikhila- 
nanda (Sri Ramakrishna Math, Madras, 1947); p. 125. 

43. Svetaésvatira Upanisad, iv, 2. — . ea: 

44, Thid., iv. 3. 
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Sahkarinanda adds after every tvam (thou) the 
expression dnandatma meaning ‘Thou that art 
the bliss sel(4% Another commentator, Vijna- 
ho bhava, conelides his explanation of ihe 
passages thus: 
“Q Supreme Lord! Thou alone art indicated | 
us if born in manifold forms by thy will through 
ney eas ee 
a a, he paramesvara tvam-eva, svecchaya nand- 
: a8 Pa vidhakar ena mayaya jata iva laksyase.” 
voc.) . +. The temples, the statues, the idols, the icons, 
pe te and the frescoes—all remind us of the myriad 
se forms, of the Godhead, and of the beauty that 
: ea | each one. -of | them endeavours to express. Of 
: oe “the forms of Godhead, ‘the most fascinating from 
> the: Spiritual as. well as. aésthetic ‘standpoint is 
on » that’ of the World- Mother (Sri- mata), who is’ the 
Se ne oh ae » enchanitress of the ‘three worlds, the: eternal’ vir- 
eae es : “gin oIn. the ‘Veda, “Aditi, the ‘\inbounded, is des-_ 
oe eribed as the Mother ‘of Gods, the Supreme Light, 
7. | ~ from whom all ‘radiances: proceed. 47 Usas, the 
ee a _ Goddess, of Dawn, who has some of, the most 
| noe - beautiful hymns: addressed to her in the Reg- 
<o i _-veda, :is the’ ‘illumination. of ‘the ‘infinite Reality 
nna she ‘is “happy: and. true because of be- 
eee rv born from the’ Truth” (bhadra. rtajatasatydh) ; 
a et ‘nt. she is: the bringer of delight, ‘the leader. of men 
AGRE St ‘spiritual. ‘wealth: -and + JOY. Expouriding. the. | 
ae " salthitemes ‘of “the “Wedie Usas,” ‘Sri Aurobindo” 


tan: etal femen O t SHY olor no + 





Ai ss aalat ar tare dteenene meee ramet 
(45. * Svatdivataropanisad Anandagrama. Sanskrit Series, No. 


11, Bombay, 1: 
a: Abide ead? 190): B. 26. 


, Bee’ ani Mirobiada ‘On the Veda (sri Aurobindo Ashrani, 
Pondicherry, 1056), P. 151. 
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says: “The Dawn is the inner dawn which 
brings to man all the varied fullness of his 
widest being, force, consciousness, joy; it is radi- 
ant with its illuminations, it is accompanied by 
all possible powers and energies, it gives man 
the full force of vitality, so that he can enjoy the 
infinite delight of that vaster existence”.*8 In 
the Kena Upanisad mention is made of Uma Hai- 
mavati,. exceedingly resplendent, appearing in the 
same. quarter of the:heavens where earlier. Brah- 
‘man as yaksa had -appeared in order: to- teach | 
Indra the. wisdom of. _Brahman. The . Gods, in 


the hour. of their victory: over the démons,, had 
: forgotten: the truth that. they. received their. -sus- 
~- tenance. and: strength. from Brahman. ‘The. supre- te 5284 
ee ‘me’ Spirit) appeared | asia. “blaze of light. ‘Spanning 8 
heaven. and éarth;:.and the -Gods: could notiden- 5.0 
08 Abb yee ats seWhen: Andra; 2 thé: «chief - Of:-the:. Bods, Seo 
a ‘attempted: to. ‘identity; seven ‘the coltimi, ‘of: Jight Pee ee 
ee “disappeared ; ‘from : his © “sight..: : He. JSaw -Uma.. ee 
woe instead—the transeéridentally - “beautiful: -consort - 


of Siva, wisdom. ‘personified—who ‘iniparted - to : 


. him. the supreme knowledge. “It is :Brahman”, 
: she* said, Ta. that: LiMietory,. verily; you. shaye 


attained. glory”: ao oe Set ee eee cs eee 
“8: brahmeti- hovada brihmano * ve etad vijaye 
mahiyadhoam: “iti; 49. : ) ae : 


~ 


. , That. the’ Divirie, Mother: ‘is: the s highest reality, oe 
aNgiiee: ‘the sWorship ‘offered: to. her’ in; “the ‘pres. “a 
| cribed mode: is. the. surest: ‘Wieans to ‘perfection | is. 
the central theme of f Sri-vidyd, | “Advaita 1 accepts. | 


48. Thid AST jue cas Ss ao a 
49. Rene: "Updnisad, ‘tL, iv. Sas a a ee ie 
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pears as the five divi 


:: mentioned, being iga .who pu 
ae co ed: o-: oy an Ce 2 . ener 
*. Sadagiva who , bestows’. race 
 sahasranéma .we read: i. 


Neither the philosophy of Sakti as 
anifestation, nor the Sakta way 
uf eantemplation 1s opposed to Advaita. This 3s 
le farne out by Sankara’s hymn to Devi, ihe 
means “Flood of Benuiy”. 
In this supremely beautiful poem, Devi is extol- 
led as the basic as well as transcendent reality; 
contemplation and worship directed towards her 
will enable one to realise the plenary bliss. That 
Devi is the supreme principle, superior to all the 
gods is affirmed in many stanzas. It is as ordain- 
ed by her that the three Gods, Brahma, Visnu, 
and Rudra, perform their cosmic functions of 
creation, preservation, and destruction, respec 
tively; the world is a speck of dust from her 
lotus feet (2). | as re 

| ove. but for being 


Siva cannot even m 
dored by Hari, Hara, 


Srpvidyd 
the ground of im 


tyra} 


ander yalahart which 


Seta: ynited with her; she is adore , 
“Gods (1). Brahma 


Brahma, and the other 
creates the world, Hari preserves it, Rudra des- 
troys it; making all this disappear, Iéa conceals 
even his own form; and Gadasiva bestows his 
grace on all this, having caught the command 
of her creeper-like eyebrows as they moved for 
a moment (24).9 It is Dev! herself that ap- 
ne cosmic agents—the 
ides the three already 
ts ona veil, and | 
In.-the, Liulita- 


fourth and the fifth, bes 


ati. rudrah ksapayate * 

pi gapurisastirayati, 
anugrhnati ca sivah 
tayor-bhrilatikayolh. 


0, jugat-site dhaté harirav 
diraskurvann-etat-svamea 
didam anu 
ksanacali 
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— adddptirvah sarvann ta 
i tuvijiam dalanbya 


srsti-kartri brahma-ripa goptr govinda- 


ritpinz, - 
samharini rudra-rupa tirodhanakarisvar!, 
sadasivanugrahada paficakrtya-parayard. 
The Saktis of the three cosmic agents are Saras- 
vati, Laksmi, and Parvati—each a manifestation 
of Beauty. It is Devi that appears as these three. 
And, her glory is not exhausted by them; for she 
is the ineffable “fourth”, hard to reach, with 
splendour unbounded; she is the great maya, con- 
sort of the supreme Brahman and source of the 
movement of the world (98): . 3 
turtya kapi tvam duradhigama-nihsima- 


mahima oo 2. | 
mahimaiya. -visvam bhramayast. para- 
_. brahmamahisi. © a ae a 


Explaining the.-meaning of this: verse in his-own 
inimitable: manner, -Jagadguru Sri Sankaracarya 
of Kafici says, addressing Devi: ‘““Beyond the three 
Saktis is Thy greatness. . It is by ‘Thy mahamays 
that the three cosmic agents and their‘ gaktis act. 
Thy greatness cannot even be imagined by the 
mind. After having created the three cosmic 
agents, Thou dost remain as the. presiding deity 
.... Transcending the three, Thou art the ‘Fourth’ 
——parabrahmamahisi....There is no action there. 
The Reality which is beyond action is the plenary 
bliss””.?*; er ee ee a ee ) 

., Sri-vidya comes nearest to the Advaita teach- 
ing of non-duality in its conception of Devi as in- 
separably united with Siva: The Ardha-nariévara 
concept is a pretty close one. Kalidasa compares 


51. Acéryasvamigal Upanyaisangal, Part I, pp. 43-45. 


27 


P_.B.—3 





the union of Parvati and Parameévara to that 
of word and meaning (vagarthaviva- -swuprktau). 
In the first verse of the Sivananda-lahar? Sankara 
ac. the dual number, combining Siva and Siva. 
ti the Suunudarya-lahari the union is expressed 
in a much closer way almost amounting to non- 
duality. 

“Not. satisfied in mind with absorbing the 
left half (of Siva), the other‘half, too, of Sam- 
bhu’s body was taken (by Thee), I think; and so 
Thy form is all red and. has: three eyes, and’ is 
slightly. bent with (the weight of) the breasts 

_ and is’ incrested: with the crescent-moon” (23).%4 


. . Siva and Sakti are perfect complements of each. 
a cother:: -wiho “is: principal. and ‘whovis - subsidiary, it 
-. + is, not possible to say (atah:: ‘$esah-Sesity-ayam 
ae ubhaya-sadharanataya. sthitah);: ae they” experience 
wa .Supreme.ibliss. ‘with a savour: ¢ samarasdpara- 


-: 3 , 3 rig 


a nandapara) (84)i° ee a eae 


as ta _Dhie Beauty that i is , Devi: yisia-deseribédeir in iscin: 


tillating - -and: at’ :the same. time ‘sublime verses 
that have scarcely ‘any parallel in lyric’ ‘poetry. 
For. the . purpose: of meditation at. the’ first stage, 


3 ah anthropomorphic. female: forin' is: assigned’ to 
ve paths form. transcendentally ‘beautiful: *: 


. “Banded -with. a ‘tinkling ‘girdle, heavy with 
“breasts, ‘that ‘resemble. the “4 frontal lobes of. young 


: _ elephente: Jglender: of. ‘waist, ‘with. face like the 


“autumnal: full-teon; holaing 4 A: ‘thie’ “paling. Of her 


~ a eo : ee * 
aac ae var oe “3 


82. tvayé . Vpevioamidirh: a hove mide: 


‘bartrardhady, _dambhor-aparam-api, Saicke ,. ‘hriam 
“abhit, 


" yad-etat twad= Jrtiparh) Sdkalam, aeunebhain trinayanam.. 
kucabhyam anamrarin’- ‘Rutila-sasi-cudéla-maleutam. 
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hands bow, arrows, noose, and goad, let there be 
seated before us the Pride of the Vanquisher of 
the three Puras (cities). 

“In the midst of the Ocean of Nectar, where 
is the Island of Gems covered with groves of 
heavenly wish-fulfilling trees, in the mansion 
built of cintamani-stones, attached to the plea- 
sure-garden of. nipa trees, on a couch composed 
of Siva (and -other : Gods), with. Paramasiva . as 
Thy mattress-seat—a : few blessed. ones. worship 
Thee, a flood “of consciousness ‘ (cit): and: ‘bliss 
(@nanda)” (7- is 3 er ae 

In. the sccond pait. of. Suimdaryalanars com- 
meneing withthe’ forty; second verse, ‘the | ‘beauty 


* ; . 
tas 


‘of: the. various: -parts!.6f Devi 's body ‘and: orna- 
> ments. are: extolled: ‘beginning “with: her’: idiadem 
~~ and: ending’ ‘with: cher? feets:: Hn’ thes: ‘earlier’ part Tok te 
. also there: ‘is: frequent <desctiption of Devi vistrans: 55. 
cendent. beauty. ‘No-one, _ either ‘human’ Or ae | 
divine, can: ‘equal | her’ ‘beauty. - From her limbs | is. 
scattered nectar. in. innumerable . rays. Untiring- 


ly her feet send ‘forth an abundance ‘of ‘beauty 
like the honey. of flowers, and. bestow blessings 
like a cluster of coral-trée blgssonis (28). Devi’s 


beauty exceeds ‘the: most. APSHERORE of poetic 


imagination. : 
The Saundaryd-lahari does riot stop with the 
anthropomorphic. corception. Devi, is to be, me-_ 


| _ditated. on ‘in":cosmic cand “subtler. forms ; fas. “well. ee oo 
2 She appears as’ “the: various. principles constituting . 
the World-evolution; “and: as’ the’ ‘Si cakta’ the 


mystic diagram. “She also manifests herself as 
the sound- foritniulas’ ‘(manittas), ‘and: as. ‘the “diffe- 
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(35). 


7 and peace that passeth the understanding: 


te 
al Ay 


ront Ievels of consciousness in the individual. 
Let me cite a verse in which Devi is identified 
with {he faffoas that go to form the universe: 
Vhou art mind, Thou art space, Thou art 
wind, ‘Thou art the one (fire) that has the wind 
as charioteer, Thou art the waters, Thou art the 
earth: when ‘Thou hast evolved (into these forms) 
there is nothing further. In order to manifest 
Thyself in the form of the universe, Thou alone 
through Thy own nature bearest the form. of cons- 
ciousness and bliss, O young Bride of Siva!” 


In the conception of the World-Mother, 
Beauty and the Beautiful overlap as it were. 
Through contemplation of the Beautiful we .are 
led to the experience of Beauty: wherein all -dis- 
tinctions disappear, and there is only pure delight 
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58 aL nas~tvam vyoma tvam marudasi marutsdrathirasi 


;  twam” dpas-tvam bhiimis-tvayi parinatayam na hi 
og e ae io ora : ee oo . pe ie. © A ola: param, 
_  tvameva svdtminam parinamayitum visva-vapusa 

clddnandakdram stvayuvatibhdvena bibhise, — 
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LecTuRE ‘Two 
THE EXPERIENCE OF BEAUTY 


[NDIAN philosophy is value-oriented. The 

highest value, according to Advaita-Vedanta, 
is beauty. And, Brahman is unconditioned 
beauty. The task of philosophy does not end 
with giving an account of the nature of Reality 
or the supreme end; the © disciplines that one 
should follow in order ‘to realize that Reality or 
gain the end shoiild‘ also be taught. Philosophy 
‘¢ sadhana as well. as dargana: “-It'is not only a 
Weltanschauung, but away of life too. Having 
considered the ultimate Réality, Brahman, as the 


et 


supreme aesthetic value; Béauty, let us turn to 
the practical teaching of 'V edanta—the teaching 
about the method of value-realization, rasanu- 
bhava. | a aa , 

A distinction should, be made, at the outset, 
between pleasure and happiness or bliss. There 
is an ambiguity lurking: in tke. word ‘pleasure’: 
it means the objéct of pleasure and also the feel- 
ing of pleasure. When it.is said by the Hedonist 
that pleasure is the end or goal of man’s conduct, 
what .is meant is. that man must aim at ‘feeling 
pleaséd as much‘as possible and as long as_possi- 
ble. And the vulgar conception of ‘feeling 
pleased’ is that the senses should be titillated 
and satisfaction derived. A little réflection will 
show that man cannot derive lasting satisfaction 
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ront levels of consciousness in the individual. 
Let me cile a verse in which Devi is identified 
with {he tattoas that go to form the universe: 
Thou art mind, Thou art spacc, Thou ar: 
wind, Thou art the one (fire) that has the wind 
as charioteer, Thou art the waters, Thou art the 
earth: when ‘Thou hast evolved (into these forms) 
there is nothing further. In order to manifest 
Thyself in the form of the universe, Thou alone 
through Thy own nature bearest the form of cons- 
ciousness and bliss, O young Bride of Siva!” 


Ae = 


In the conception of the World-Mother, 
Beauty and the Beautiful overlap as it were. 
Through contemplation of the Beautiful we are 


-: led to the experience of Beauty wherein all -dis- 
-} tinctions disappear, and there is only. pure delight 
: and Peace: that passeth the understanding. 
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eS iannsctoah “pyoma. toatin nevada sinasseirathivaal 
| twam pas-tvam bhiimis-tvayi parinatayam na hi 
tit se param, 
_ twameva svitmanam parinamayttum visva-vapusa 
‘Clddnandikdram slvayurvatibhaveng bibhrse. 
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LECTURE ‘Two 


THE EXPERIENCE OF BEAUTY 


[NDIAN philosophy is value-oriented. The 
highest value, according to Advaita-Vedanta, 
is beauty. And, Brahman is unconditioned 
beauty. The task of philosophy does not end 
with giving an account of the nature of Reality 
or the supreme end; the disciplines that one 
should follow in order ‘to ‘realize that Reality or 
gain the end should also be taught. Philosophy 
is sidhana as well: as ‘dargana: It is not only 2 
Weltanschauung, but a way of jife too. Having 
considered the ultimate ‘Reality, Brahman, as the 
supreme aesthetic value, Beauty, let us turn to 
the practical teaching of “Vedanta—the teaching 
about the method of value-realization, rasanu- 
bhava. ae ae OF 
A distinction should be made, at the outset, 
between pleasure and happiness or bliss. There 
is an ambiguity lurking:.in the word ‘pleasure’: 
it means the object of pleasure and also the feel- 
ing of pleasure. When itis said by the Hedonist 
that pleasure is the end or goal of man’s conduct, 
what is meant is, that man; must, aim at. ‘feeling 
pleaséd as much as possible and as. long as possi. 
ble” And the vulgar. conception of ‘feeling 
pleased’ is that thé senses should be titillated 


and satisfaction dérived. A little reflection will 
show that man cannot derive lasting satisfaction 
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.-wWhich, of course, he wants—through pleasant 
haclily ancl sensory feeling which perishes as 


soon as il arises. ‘There should be no confusion 
sf tantly tecling with aesthetic delight, for, as 
we shaff see later, the former is selfish and per- 


sonal whereas the latter 1s unselfish and imper- 
sonal. Sense-gratification results only in a 
weariness of the soul, and even of the flesh; it 
cannot serve as the goal for man’s enlightened 
endeavour. In the Katha Upanisad we read 
that Naciketas, who dared to probe into the 
secret of death, rejected outright the grant of 
earthly and heavenly pleasures offered by Yama 
in the place of wisdom for which he had asked, 
Saying: “Ephemeral these! They wear away, 
_O Death, the vigour of all the powers in man. 
Even the longest life is, indeed, short. Thine be 
the vehicles, thine the dance and music!” 
Svobhava martyasya yad-antakaitat—sar- 
vendriyanim jarayanti tejah, 
api sarvan jivitam alpameva_ tavaiva 
vihds-tava nrtyagite.! 

As contrasted with pleasure, happiness or 
bliss, in the sense in which we use these expres- 
sions, means eternal joy where the subject- 
object duality vanishes, and hence is uncondi- 
tioned and unlimited. Even when one seeks 
pleasure, he does so because he mistakes it for 
happiness. On account of nescience, he misiden- 
tiles and fails to discriminate. 


Complimenting the boy Naciketas on his re- 


SN Ek he Ee et APN GE rnin, 


1; Katha Upanigad, i. 26. 
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solve to stick to his demand for wisdom, Yama 
says: 

“The good (sreyas) is one thing, and the 
pleasant (prezyas) is another. These two, scrv- 
ing different ends, bind man. To him who, ol 
these, chooses the good, hapiness (sddhu) comes; 
but he who prefers the pleasant forfeits the truc 
end. 

“The good and the pleasant seek man; the 
discriminating man distinguishes them after 
examining; he indeed, prefers the good to the 
pleasant: the dull-witted one chooses the plea- 
sant with a view to getting and hoarding (yoga- 
ksema)’’. ‘ 

anyacchreyo’nyad-utaiva preyaste ubhe 
nanarthe purusam sinitah, 

tayoh Sreya ddadainasya sddhu bhavati 
hiyate’rthad-ya u preyo vrnite 

Sreyasca preyasca manusyam etastau sam- 
paritya vivinakti dhirah, 

Sreyo hi dhiro’bhipreyaso .vrnite preyo 
mando yogaksemad-vrmte? 

It is of utmost importance that these two, 
what pleases and what is geod, feeling pleasant 
and happiness, should be carefully distinguished 
from each other. The pleasant constitutes tem- 
poral prosperity (abhyudaya), which consists in 
procuring progeny, wealth, etc., and preserving 
them for the future (yoga-ksema). He who is 
ignorant imagines that this is the be-all and end- 
all of life. He is shortsighted (adira-darg#, and 
lacks the ability to discern the truth. Hence he 


2. Katha Upanisad, ii, 1-2. 
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is turned away from the path that leads to the 
supreme ood. Here, the term “good” (sreyas) 
(hae. nal iaean merely moral goodness, but the 
inal Seamtitude perfection hapnines: Cothsre- 
ees ON vision of the good is disclosed io the 
nec cye of the discriminating person; he is 
dhira, truly valiant, because he has the strength 
und courage to resist the temptation of succumb- 
ing to the powerful drag of pleasure. To him 
arises happiness, bliss (sreya eva kevalam upadi- 
nai kurvatah sadhu gobhanam sgivam bhavatz). 

There used to be a school of Vedanta which, 
while accepting perfection or beatitude as the 
goal, believed that the goal could be reached by 
resolving desires through enjoyment. This view 
is referred to as kaimavilaya-vada. According to 
it, one cannot realize the supreme non-duality, if 
his mind is defiled by desire and if every desire 
has not been fulfilled. All desires including that 
for heaven should be first satisfied, and then there 
would be no longer attachment to them. When 
there is complete non-attachment one becomes fit 
for the path of knowledge which results in reali- 
zation. 

The difficulty about the prescription of kama- 
vilaya is that it will not work. The desires are 
numerous, and they cannot be destroyed by ful- 
filment even in hundreds of years. And, what is 
worse—through enjoyment desires do not dimi- 
nish but multiply. 
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3. See Sankara’s commentary on Katha, ii. 1. 
4. Sanbandhavartika, v. 342 (tr. T. M. P. Mahadevan, 
University of Madras, 1958, p. 176). 
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bhogasya ragavrdhihetor na tan-nivartakat- 
vam. 
There is an inner conflict in pleasure-seck- 
What is known as the paradox of Hede 
nism is but one expression of it. Stating the 
paradox, Sidgwick points out “that even when 
we do desire pleasure, the best way to get it is 
often to forget it. If we think about the plea- 
Sure itself, we are almost sure to miss it; where- 
as if we direct our desires towards objective 
ends, the pleasure comes of itself’. F. H. Brad- 
ley observes, “The ‘pursuit of pleasure’ is a 
phrase which calls for a smile or a Sigh, since 
the world has learnt that, if pleasure is the end, 
it is an end which must not be made one, and is 
found there most where it is not sought’’.7 If 
even to get pleasure one should not seek it, by a 
Stronger reason it follows that he who seeks the 
final beatitude should reject the search for plea- 
sure as “the coarsest form of vulgar delusion”’’. 
As Bhartrhari says, “It is not that we enjoy 
pleasures, but pleasures enjoy us’.® It is a 


ing. 


5. Ibid, p. 178: Anandapiyna’s Nyayakalpalatika on 
Suregvara’s Brhadéranyaka-vartika. See also p. 220: 
bhogasya na kevalam jrandnugunyabhavah pratikilyam 
api. 

Aranyavrttisambandhokti: yada bhogat kamaksayas- 
tada punar bhogasaédhana karmani na pravartate, pra- 
vartate ca, ato na bhogat kama-ksaya ti. 

A direct criticism of this view is to be found in 
Manusmrti, II, 94. | . 

In’ the Visnu-purana, Yayati 

piurnan varsa-sahasrammewisayasaktacetasah 

tathadpyanudinam trsna yattesveva hi jayate. 

6. John S. Meckenzie, A Manual of Ethics (University 
Tutorial Press Ltd., Oxford, 1929, p. 56). 
Ethical Studies (Oxfor 


d University Press, 1962), p. 87. 
. bhoga na bhukta vayam eva bhuktah 
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matter of universal experience that the more 
one wants or owns, the more one is care-worn 
and worried. Witness the plaint addressed te 
Wohi, te age SWehenpeare’s Ring Henry tV: 
Sleep, gentle sleep, 
Nature’s soft nurse, how have I frighted 
thee, 
That thou no more wilt weigh my eye- 
lids down, a 
And steep my senses in forgetfulness? 
Why rather, sleep, liest thou in smoky 
cribs, 
Upon weary pallets stretching thee, 
And hush’d with buzzing night-flies to thy 
slumber; 
Than in the perfum’d chambers of the 
great, 
Under the canopies of costly state, 
And lull’d with sounds of sweet melody? 
Can’st thou, O sleep! give thy repose 
To the wet seaboy in an hour so rude; 
And, in the calmest and most stillest night, 
With all appliances and means to boot, 
Deny it to a king?? 

While the pursuit of pleasure is an impedi- 
ment to the inward progress towards perfection, 
reflection on the nature of empirical pleasure (vis- 
ayinanda) is a help. The Pajicadas& declares 
that visayananda -is a door to the -bliss that is 
Brahman, and is an aspect of it, when properly 
understood.'® Let us analyse in order to see 


SIE RELL 
9, Part II, Act II, Scene I. 
10. Paficadadi, ch. xv. 
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when and how a man who is in quest of sense- 
pleasure comes to have a feeling of satisfaction. 
He desires a particular object, imagining that he 
will derive pleasure therefrom. Although the 
prospect of gaining the object pleases him, when 
his mental mode is directed towards the object 
and he exerts his utmost, and even battles against 
odds, he subjects himself to pain. When he suc- 
ceeds in his effort and acquires the object, his 
mind becomes calm and he feels satisfied. And, 
when he actually enjoys his own state of having 
gained his object, there is greater satisfaction. 
What he really enjoys is not the object, but the 
reflection of Brahman-bliss in the mode of the 
mind which has turned inward after the earlier 
external endeavour involving stress and strain. 
The lesson that the analysis teaches us is that 
even visayénanda becomes possible only after ~~“ 
desire has ceased, though temporarily. 

That Brahman-bliss is reflected-in the mind 
when it is in-turned and is calm and not when 
it is agitated by desires, will become clear if we 
grasp the significance of cortain other states of 
experience. (1) In the moments preceding deep 
sleep, the mind becomes calm, having been tired 
of the pursuit of worldly affairs. The man lies 
in bed and enjoys the quietude, looking forward 
to the happiness of sleep.-- (2) After waking up 
from sleep, he continues to enjoy for a while 
the impression of the Brahman-bliss experienc- ,- 
ed in sleep. This is vasanananda. It is only | 
slowly, as the external world impinges again on 


37 


his senses and mind and disturbs them, that he 
loses sight of the bliss. (3) Man’s empirical life 
consists in experiencing pleasure, pain, and de- 
tore Datnneread Pioosiee and pain resull from ac: 
lions. here is no rest either 1n pleasure or in 
pain. It is in moments of detachment that there 
is the reflection of real happiness. While plea- 
sure and pain are externally induced, detach- 
ment comes to one naturally. Thus it is evident 
that we have a taste of happiness only when we 
cease to go out in search of it, resist the centri- 
fugal tendency of the mind, and place the mind 
in a centripetal mode. 

The nearest analogy to our experience of 


| Brahman-bliss is the state of deep sleep. In 


sleep there is not the duality of enjoyer and ob- 
ject enjoyed, knower and object of knowledge; 
there are no desires nor distractions; the self 
becomes one, without the distinction of seer and 
seen, it is then a mass of sentience and remains 
as bliss enjoying bliss.!' In sleep experience, 
there is not merely absence of sorrow, there 1S 
positive huppiness. For an inert substanee like 
a stone there js no sorrow, nor happiness, for 
neither is possible. For a sentient being, how- 
ever, when there is no sorrow there should be 
happiness. If there were no happiness in sleep, 
one would not make elaborate preparations for 
it such as spreading a_mattress and laying a. soft: 
pillow, etc. Moreover, after waking from sleep, 
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11. Mandikya Upanisad, 3. 
yatra supto na kancana kaman kamayate na kan- 
cana svapuam pasyati tat-susuplam. susuptasthana elci- 
bhiitah prajianaghana ervanandamayo hy-dnandabhuk- 
eetomulchah prajnas-trtiyah padah. 
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one has the recollection: “I slept happily; I did 
not know anything.” This recollection would 
be unintelligible but for the earlier experience. 
It is true that in waking it is the vijnanamaya 
self that recalls the bliss-experience of the 
dnandamaya self in sleep. But this is not unin- 
telligible because these are not two selves, as 
the basic self is the same. 

Thus it is clear that in the state of deep 
sleep there is the experience of Brahman-bliss, 
as there is no duality and as the mind gets resol- 
ved there. But the sleep experience is not the 
final state of perfection. In sleep there is still 
the veil of nescience. It is only when the veil 
is lifted through knowledge that one gains the 
eternal happiness. Intimations of the possibi- 
lity of such happiness, one receives in art-expe- 


rience; and conscious effort for gaining the goal ie 


of perfection through knowledge, one has to 
make by following the discipline of yoga. 

The happiness that one enjoys in art- -expe- 
rience, viz. aesthetic delight, is unselfish and im- 
personal, as we indicated earlier, as contrasted 
with pleasure which is selfish and personal. 
While in the feeling of pleasure we gratify our 


senses and passions, the sense of beauty con- 


sists in the unselfishness of aesthetic satisfaction, 
in the impersonality of the enjoyment.'!2 When 


_. an artist creates.a.work of art, he .idealizes his. 
' theme or the mood he wishes to, convey. If we 


take poetry as a typical example, the poet uses 
words in a way which involves a process of im- 


12. George Santayana, op. cit., p. 40. 
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personalising, and his poem gains the power of 
equal appeal to all. The reader who could enjoy 
thie poem is a sa-hrdaya, ‘one of similar heart’. 
The mad passes on to the compctent :cader his 
Jwwctic experience. The reader finds evoked in his 
mind an attitude which is quite impersonal. In 
the contemplation of art, one transcends the 
egoistic self, and the pleasure that he derives 
from the contemplation is pure because it is un- 
selfish, and is free from. the limitations of sense 
pleasures. What the sahrdaya experiences is 
rasa, aesthetic delight. The process whereby the 
rasa is awakened in the competent reader of a 
poem is thus explained by M. Hiriyanna: “Briefly, 
the mind of the responsive reader first becomes 
attuned to the emotional situation portrayed 
(hydaya-samnvaida), through one or more of the 
knowing touches which every good poem is sure 
to contain; is then absorbed in its portrayal (tan- 
mayi-bhtivand); and this absorption results in 
the aesthetic rapture of Rasa (rasénubhava)”.3 
_The delight that art imparts has been com- 
pared to the final beatitude, moksa. The obvious 
point of similarity is that like moksa, the aesthetic 
value is impersonal and .non-egoistic. But it is 
equally obvious that there are great differences 
between the two. Art-experience is transient as 
it lasts only for a brief time, whereas Self-reali- 


zation which is moksa, once gained, is never lost. 


The lure of the joy in Rasa experience may be so 


13. Ane. Experience (Kavyalaya Publishers, Mysore, 1954), 
p. 40. 
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great that one becomes blind to its limitations and 
mistakes it for the self-sufficient end. The fun- 
damental limitation of art experience is that it is 
induced from the outside, that it is artificially 
evoked. Anything that is artificial (krtaka) can- 
not be natural or eternal (amrta).'4 It is, there- 
fore, necessary to remember that the beauty en- 
visaged by even the purest art is conditioned. It 
has been said: 
vintyd riupa-saundaryam 4 
tantrivadanasausthavam, 
prajéravijana-samarthyarn 
tan-na samrajyaya - kalpate. y 
“The beautiful shape of the vind and the skill 
of the artist who plays on it can induce delight in 
the listeners, but cannot serve as the means to 
moksa’’,!5 
In one of his compositions, Tyagaraja sings: 
“O Mind, how can musicology, bereft of de- 
votion, become the path to the good?’!6 The use 
of art lies in its ability to give us a foretaste of 
the final vision of beauty. Art becomes 2 
sidhana when it serves to train the feelings and 
promotes the culture of thé’emotions. The true 
artist is a devotee. The purpose of art is to give 
us intimations of the supreme Reality. Let me 
quote from two eminent leaders of India—one, 4 
saint gifted with poetic vision, and the other, 2 
14. Nagarjuna, Madhyamaka-kérika, IV,, i: 
na sambhavah svabhavasya yukfah pratyayahetubhik, 
.... hetupratyayasambhitah svabhavah krtako bhavet. 
15. Sankara, Vivekacidamani, 59. _ 


16. sangitajninamu bhaktivina 
sanmargamu galad2e, manasa. 
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poet known for his saintliness. Swami Viveka- 
nanda declares, “Phe artist is a witness of the 
Heautitul’. Rabindranath Tagore concludes his 
- oo ter. dad, with these words: “in Ati ee 
pe wat ds es sending its answers to the Supreine 
Person, who reveals Himself to us in a world of 
cndles: beauty across the lightless world of 
facts”."7. From the experience of beauty and 
happiness in art, we could draw our conception of 
the life divine. Zw 

Yoga is a common term referring to any 
spiritual discipline. In a technical sense it means 
{he technique of controlling the modes of the 
mind and thus achieving samadhi. By gradual 
and repeated practice, the goal of Raja-yoga 
which is emptying the mind is to be achieved. The 
process is so laborious and difficult that it has 
been compared to the attempt of the bird which 
sought to drain the ocean by removing the water 
drop by drop with its beak. With determination 
and steadfastness, however, the Yogin succeeds 
in overcoming obstacles and stilling the mind. In 
the Bhagavadgita, Sri Krsna sets forth clearly the 
ingredients of the path of meditation (dhyana- 
yoga) thus:'8 The mind is extremely unsteady 
and difficult to curb: but it can be controlled 
through practice (abhyasa) and dispassion (vai. 
ragya). Through self-effort, the practicant of 
yoga should subdue his mind. He should choose 
a clean spot in a secluded place, arrange his seat 
properly, and sit in meditation, concentrating his 
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17. Lectures and Addresses (Macmillan & Co., Ltd., Lon- 
don, 1962), p. 100. 
18. See Chapter vi. 
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mind and controlling its functions, with a view to 
gaining self-purification. He should hold his body 
steady and straight, and fix his look at the tip of 
the nose in order to avoid distraction. With self- 
control and passions tamed, he should keep him. 
self calm, and direct his mind towards God. 
Through constant and untiring practice, he will 
attain lasting peace, consisting of supreme bliss. 

yunjann-evam sadatmdnatn yogi-niyata- 


manasah, 
Santim nirvanaparamam matsamstham 
adhigacchati.” = 


There is the danger of overdoing Raja-yoga 
and mistaking the Supernormal powers that are 
acquired on the way for the final perfection. Sri 
Krsna refers to the obstacles and teaches how 
they are to be removed. The yoga-Sadstra warns 
the unwary student against falling a prey to the 


' allurements. The practicant of yoga should avoid 


four obstacles: Jaya (lapse into sleep), viksepa 
(distraction), kasaya (passion), and rasaésvada 
(savouring artificially induced joy). Gaudapada 
teaches: “By proper means one should control the 
mind when it is distracted by desire and enjoy- — 
ment, and also when it lapses into sleep, for the 
sleeping state is as harmful as desire is. Re- 
peatedly reflecting on the fact that all is misery, 
one should turn one’s mind back from desires and 
enjoyments. Reflecting that all is unborn, one 
does not see anything born. One should awaken 
the mind when it slides into the state of sleep; 
when distracted, one should make it calm; one 


19. Bhagavad-gita, vi, 15. 
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should investigate if the mind is afflicted with pas- 
sions; and when the mind gains the state of 
equanimity, one should not disturb it”.-! 

Many ef the vitfalls that are incidental te 
Puce youd Could be avoided if the yoga-piriciice is 
combined with devotion to God (bhakti-yoga) and 
selfloss service to fellow-beings (karma-yoqa). 
We have already seen Sri Krsna teaching that the 
practicant of yoga should meditate on God. The 
supreme yogin, the Lord also says, is he who looks 
upon all as on himself, whether in pleasure or in 
pain. He would always be intent on doing good 
to all beings. Without seeking any selfish gain. 
he would fulfil his obligations with a pure and 
blemishless heart. Yoga itself is defined in the 
Bhagavad-gitaé as skill in work2! The yogin does 


his work without attachment to its fruit and for 
the purification of his soul.22 


A necessary complement of karma-yoga is 


bhakti-yoga. The discipline in dedicated action 
matures into the consecration of all of life’s acti- 
vities. “Whatever you do”, says Sri Krsna. 
“offer that to Me”. 

yat-karost yad-asndsi yaj-juhosi dadisi yat. 


yat-tapasyasi kaunteya tat-kurusva mad. 
arpanann, 


‘Whatever you do, whatever you eat, whatever 


you sacrifice, whatever you give, whatever auste. 
rity you perform, do it as ait*éffering unto Me’23 
God is to be worshipped through work; and work 
20. Mandilkya-kérika, iii, 42-42 

21. Yogah karmasu kaugalam, ii, 50. 


22. Yoginah karma kurvanti 


sanganr tyaktva atmasuddhaye, v. 11. 
23. Bhagavad-gita, ix, 27. 
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performed in a spirit of dedication elevates a 
man. 

Bhakti-yoga is the path of love. Narada, in 
his Ehakti-sutra, defines bhakti as intense love of 
God, and as of the nature of immortality. 

sa tu asmin parama-prema-rupa; amrta-sva- 
rUpa Ca. 

When love is directed towards objects, it becomes 
conditioned and disappointing. When it is trans- 
ferred to God, it becomes pure and leads to per- 
fection. Prahlada, the prince among devotees, 
prays to God who appeared as Nrsimha: ‘“That un- 
straying affection which the ignorant have for the 
objects of sense—let not that intense affection 
which I have for Thee desert my heart, as I con- 
template Thee’’. 

ya pritir-avivekdnim visayesv-anapayini, 

tvam anusmaratas-si me _  hrdaydn-ma’. 

pasarpatu 
Love for sense-objects is desire, passion, kama: 
love for God is devotion, bhakti. The fruit of the 
former is misery; that of the latter is happiness. 

What a devotee should strive for is to make 
his bhakti constant and complete. Sri Krsna de. 
clares: is 

“He who always and constantly thinks of Me 
with a mind that is not directed towards anything 
else—to that ever-devout yogin, I am easy of 
access”. 

ananyacetah 
nityasah, 


tasyaham sulabhah partha nitya-yuktasya 
yoginah,.?4 


satatam yo mam smarati 
af 


24, Bhagavad-gitd, vii, 14. 
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How constant the devotion should be is explain- 
ed by Sankara in a verse of the Sivanandalanar 
with apt illustrations: 

‘duet a the aucola seeds, as they fall, aliacu 
themselves to the parent tree, just as a needle 
sticks to the magnet, just as a chaste woman is 
devoted to her lord, just as a creeper entwins it- 
self on to a tree, and just as a river runs towards 
the ocean, even so if the flow of the mind reaches 
the lotus-feet of the Lord of souls and stays there 
always, that is called bhaktv’’. 

-,2-, ahkolam nijabijasantatir 
ayaskantopalam sticika 
sidhvinaijavibhum lata 
Kksitiruham sindhuh saridvallabham, 
prapnotiha yatha tatha pasupateh 
piddravindadvayam 
cetovrttirupetya tisthati sada 
sa bhaktirity-ucyate. 

As we saw earlier, we cannot but think of 
God after the human model. Any of the types 
of human relationship may be transferred to 
God on a higher level. Thus one’s attitude to 
the Divine may take on any sentiment—dasyu, 
sakhya, wiatsalya, saénta, kanta, or madhura, 
These attitudes stand, respectively, for the rela- 
tionships of servant-master,: . friend-and-friend, 
parent-child, child-parent;::, wife-husband, and 
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lover-beloved. In the Saiva Agamas, four paths 
or four stages in the path are distinguished: 
caryd, Icriya, yoga, and jiana. The first stands 
for external acts of worship like cleaning the 
temples, gathering flowers, etc. This is call- 
ed dasa-marga, the path of the servant. The 
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next stage which is kriya is characterised by acts 
of intimate service to God. This path is known 
as sat-putra-marga, the path of the good son. The 
third discipline is yoga which means contempla- 
‘ion. and stands for internal worship. The path 
is called sakh@-marga, the path of friendship. 
The last stage is jiana, knowledge. This path is 
termed san-marga because it leads the soul 
straight to sat which is God. 

‘As in every path, there are dangers in adopt- 
ing the various attitudes of bhakti too. A literal 
understanding of these attitudes will not. exalt 
the devotee. The liberties which Arjuna took 
with Sri Krsna constitute a classic instance of how 
familiarity may breed contempt even in the 
sphere of the spirit. Sri Krsna had to manifest 
his cosmic form before Arjuna could recognize 
him as the supreme Deity. Beholding the divine 
magnificence, Arjuna repents for his earlier be- 
haviour. These are his words of remorse: 

“Whatever wanton word I have spoken, 
thinking of Thee as comrade, saying “O Krsna! 
O Yadava! O Friend!’, not knowing this Thy 
greatness, either through heedlessness or affec- 
tion, and whatever disrespect has been shown 
to Thee by way of jest, while playing or resting, 
while sitting or eating, alone or in public—for 
all this, O Unfailing Lord, I crave pardon of 
Thee who art incomprehensible”. | 

sakheti matva prasabhaz yaduktam 
he krsna he yadava he sakheti, 
ajanata mahimanan tavedam 
maya pramadét pranayena vapi 
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yaccavahasirtham asatlrto’si 
vihdrasayydsanabhojanesu, 
ecko tharapyacyuta tat-samalcsarir 
hab kscaiagye toda cham apramcyuin.” 
‘ial some of the bhakti-cults did become 
degencrale because of a too literal interpretation 
of the human-divine relationship, is true; but it 
is not bhakti that is to be blamed for that. When 
the devotional attitudes are practised as they 
should be, it is the experience of the highest 
exaltation that one gets. After following the 
entire gamut of bhakti-sadhana, Sri Rama- 
krishna had this experience. “I came to rea- 
lise”, he said, “that God, His devotee, and the 
Scriptures which are His words, though they ap- 
pear to be distinct entities, are in reality one 
and the same’”’.26 
It is because bhakti culminates in the know- 
ledge of non-duality that a doughty champion of 
Advaita like Madhusadana Sarasvati gave it a 
status cqual to that of jana. Not only is there 
bhakti towards the Saguna; it is also possible to 
practise nirguna bhakti. While recognising that 
it is only through maya that avataras become pos- 
sible, Madhusidana regards the incarnations as 
of the nirguia Brahman itself. So, according 
to him, devotion is as good,a means to release 
as knowledge. He gives expression to his faith in 
the efficacy of bhakti in all his works, and deve- 


lops his doctrine of devotion in full measure in 


25. Bhagavad-gita, xi, 41-42. 
2b. Life of Sri Ramakrishna, p. 250. 
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the Bhakti-raséyana and the Gidartha-dipilca. 
The manner of his exposition of the theme of 
bhakti follows the mode adopted by the rhetori- 
cians who advocate the theory of rasa in its final 
form. Rhetoricians, however, do not include 
bhakti among the rasas which they recognise. 
Originally, only eight rasas were reckoned: 
subsequently a ninth rasa, Santa, was added. 
srngara-hasya-karuna - raudra-vira-bhaya- 
nakah, ue 
bibhatsadbhutasantas-ca rasch purvair- 
udarhrtah. — 
Madhusadana, in conformity with the bhalcti 
tradition, holds that devotion is not a bhava as 
the rhetoricians contend, but the queen of rasas. 
For a rasa to be awakened, the rhetoricians say 
that there should be a chief excitant (alambana- 
vibhaiva), and minor excitants (uddipana-vibha- 
vas), that there are certain ensuants (anubhavas ) 
and accessories (vyabhicari-bhavas), leading to 
a lasting or permanent experience (sthdyi-bhaiva). 
Everyone of these requirements is satisfied in 
the case of bhakti. The chief excitant for bhakti 
is the supreme Lord, and the minor excitants 
are tulast leaves, sandal paste, etc.; the ensuants 
are the expression of the eyes, etc.; and the 
accessories are distate for the things of the world, 
etc. As the Lord becomes manifest, there arises 
the permanent feeling, the rasa of the form of 
the nature of the Lord—thus. there emerges the 
immediate experience of supreme bliss.2?7, Madhu- 


a 


27. Sri-bhagavadbhakti-rasayana (Jhana-mandal Press, 
Kasi, Vikrama Era, 1984), p. 4. 
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ed to make sure that all of them had arrived 
without any mishap. The man who counted the 
members of the group left himself out of the 
earings a, Le said there were only nine and 
the tenth was missing. Being dull-wits all of 
them, the same performance was repeated by 
the rest. Coming to the conclusion that the 
tenth man was lost in the stream, the travellers 
beat themselves on the head and raised loud cries 
of sorrow. They were, verily, a picture of pity. 
A passer-by who was a good person and was not 
of the -sort .that- pour oil over troubled waters, 
stopped to enquire as to what the matter was. 
All of them shouted at the same time, and it 
took quite a while for him to realise the situa- 
tion. He counted the number of travellers men- 
tally, noticed that all of them were in tact, and 
knew that the travellers had made a mistake. 
He told them at first, “The tenth man is here’’. 
The beatings and wailings ceased. But where 
was the tenth man? If he were there, how was 
it that they could not see him? The goocl saviour 
then addressed the one that had counted last, 
and said: ‘You are the tenth’. Immediately, 
the party became hilarious and forgot even about 
their bruised limbs. The discovery of the tenth 
man gave them supreme satisfaction. 

It is easy to recognise the seven stages in 
which the travellers successively found them- 
selves, in this story. (1) Ignorance was respon- 
sible for (2) the concealment of the tenth man, 
and (3) the consequent projection of activities 
such as beating and bemoaning; the passer-by 
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imparted to the travellers (4) mediate know- 
ledge, first, by saying “The tenth man is here , 
and then (5) immediate knowledge by declaring 
“You are the tenth’; thereafter, (6) the sorrow 
of the travellers ceased, and they were (7) 
greatly satisfied. 

Let us now turn to the journey of the soul. 
(1) It begins, we do not know when, in ignor- 
ance. There is non-recognition of the true Self 
on account of nescience. Avidyad of maya is a 
thing of the greatest wonder. Reflection on its 
nature rouses in us the sentiment of profound 
amazement. It defies all attempts at definition. 
It is neither real, nor unreal, nor both real and 
unreal. It seems to be, but is not (na vidyate 
iti avidya). There is no use trying to find out 
its ‘how’ and ‘why’. “Of maya& whose sole em- 
bodiment is 1n wonder, and which is the greatest 


question-mark, what the intelligent people should 
do is to endeavour for its removal’. 


vismayaikasarinaya mayayas-codyaripa- 
tah, 

anvesyah  partharo’sya  buddhimadbhih 
prayatnatah.%? 


Nescience veils the real ang projects the non 
real. (2) From the soul’s vision, its true raee 
as the immutable Self is concealed. And " 
those who lack discrimination holg that the 2 
no such reality as the Self. It is conieeatmant 
truth that is responsible for the so many o : 
or veiled materialist doctrines. 7(3) ey 


The cogni- 
tive failure to perceive the truth does not a 
30. Pancadasi, vi, 139. 
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with a theoretic blindness. It leads to, and re- 
sulis in, the travails of finite existence which 
constitule sarisira, Apart from the practical 
Hupoch of these travails on us, if we wish to 
knew them philosophical import, we need only to 
turn to such expressions as “anguish”, “aban- 
donment’, and “despair”, which are part of the 
Existentialists’ repertory. These are projections 
which mark the third stage in the journey. With 
this, the delusion of the soul is complete. The 
enchantment of the merry-go-round of this triad 
of stages seems to be so great for most people 
that they refuse to leave the charmed circle. 
They are like the denizens of the Cave, in the 
famous Platonic myth. These prisoners “are 
only able to look in one direction because they 
are bound, and have a fire behind them and a 
wall in front. Between them and the wall there 
is nothing; and all that they see are shadows of 
themselves, and of objects behind them, cast on 
the wall by the light of the fire. Inevitably they 
regard these shadows as real, and have no 
notion of the objects to which they are due”.*! 
Plato goes on to Say that at last some man suc- 
ceeds in escaping from the cave to the light of 
the sun. Such a person, as we saw earlier, is 
the true hero (dhira). In the words of the Katha 
Upanisad. 
kascid-dhirah  pratyagatmanam - aiksad- 
avrttacaksuh amrtatvam icchan. 
“Some discriminating person, with his 


SOT tome 2 rapids 


$1. See Bertrand Russell, History of Western Philosophy 
(George Allen & Unwin Ltd., London, 1946), p. 147. 
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senses turned away (from their objects), desir- 
ous of immortality, sees the inner Self”.** 

The same Upanisad refers to the fact, in 
another mantra, that those who seek the lighi 
and gain it are very few: 

gravanayaipi bahubhir-yo na labhyah 
érnvanto’pi bahavo yath na vidyuh, 

aScaryo vakta kuSsalo’sya labdha 
ascaryo jnata kusalanusistah. 

“Who cannot be gained even for hearing by 
many; whom many, though hearing, do not 
know; he who speaks of him is a wonder; and 
skilled is he who attains him; a wonder is he 
who knows him instructed by one who is com- 
petent’’.33 

The fourth and fifth stages in the soul’s 
journey to the final beatitude consist in gaining 
mediate and immediate knowledge, respectively, 
of the non-dual Self. From the Vedantic texts. 
as expounded by a competent teacher, a Srotriya 
(scholar) and brahma-nistha (one who has rea- 
lised Brahman), one learns at first that there is 
the non-dual Self which is of the nature of sacci- 
dananda. And, through the method of inquiry 
already indicated, one gains finally the direct 
experience of Brahman. This is made possible 
by realizing the import of such major texts 
(mahavakyas) as ‘That thou art’ (tat tvam asi). 

The last two stages are marked by the des- 
truction of all misery and the realization of the 
supreme felicity. As avidya has been transcend- 


32. Katha Upanisad, iv, 1. 
33. Ibid., ii, 7. 


cc, it follows thal its product, sorrow, has been 
destroyed without a trace. What occasions sor- 
row is the notion of agency and enjoyership. 
‘fin i whe tos gained wisdom is nu longer ai 
woud op ongoyer. He has crossed the bounds of 
duality. 

“When a person has realized that he is the 
non-dual Self, desiring what and for whose 
sake,” asks the Brhaddéranyaka, “should he sub- 
ject himself to affliction, following the afflictions 
of the body?”’. 

atmanam ced-vijiniydad-ayam asmiti puru- 
sah, 

kim icchan kasya kamaya Sariram anu- 

Sanujvaret.4 

Absence of misery in the case of a senti- 
ent being, we have pointed out already, implies 
the presence of happiness. The jivan-mukta— 
he who has been released while yet tenanting 
a body—is in full possession of the eternal joy 
that is Brahman. Our language utterly fails 
here. To refer to the mukta as released person 
is not quite correct. He is no longer anaindivi; 
dual; he is not a he. In the plenary experience 
there is no distinction of enjoyer and enjoyed 
object. In order to indicate to us the supernal 
joy that is moksa, the texts put such words as 
the following into the mukta’s mouth: 

dhanyo’harn dhanyo’ han 

trptir-me kopama bhavel-loke, 
dhanyo’hamn dhanyo’ han 

dhanyo dhanyah punah punar-dhanyah. 


$4, Brhaddranyaka Upanisad, IV, iv, 12. 
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“Blessed am I, blessed, for there is nothing 
to compare with my felicity! Blessed am [f, 
blessed, blessed, blessed, again and again bles- 
seu.” 

Let me conclude with citing a verse from 
Sankara’s Atma-bodha, where the quest for the 
supreme felicity which is Beauty and the nature 
of the victory gained are suggested, by making 
an analogical use of the theme of the Ramayana, 
the archetypal kavya: 

tertva mohdrnavam hatva raga-dvesidi- 
raksasan, 
yogr santi-samayuktah tmaramo virajate. 

“Having crossed the ocean of delusion, and 
having destroyed the demons of attachment and 
aversion, the yogin shines resplendant, being 
united with Peace, and rejoicing in the Self.” 


33. Pancadasi, vi, 139, 
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